INTRODUCTION: THE ANTIQUARIAN BIBLE
In the mid-nineteenth century, a London print-seller named John Gibbs cut apart a two-volume illustrated Bible and began reassembling it. He inserted close to 30,000 prints, etchings, and woodcuts to illustrate the biblical passages, and then rebound the results. By the time he finished, his Bible had ballooned to sixty extra-large volumes, known today as the "Kitto Bible." 1 Gibbs's extra-illustrated Bible was one of many so-called "Grangerized" volumes that circulated in the mid-eighteenth to earlytwentieth centuries, books on various topics elaborately reconstituted as part gentlemanly past-time, part obsessive one-upmanship, part strange bibliomania.
2 Gibbs's extra-illustrated Bible borders on the excessive: one 12. König and Whitmarsh, "Introduction," 3: antiquarian texts "may look unwieldy or purely functional to modern eyes, but . . . in the ancient world clearly had a much higher prestige than modern criticism has allowed them." 14. König and Whitmarsh, "Introduction," 29. On 38, they also note that "'imperial,' of course, does not necessarily mean 'pro-imperial.'" Michael Maas, John Lydus and the Roman Past: Antiquarianism and Politics in the Age of Justinian (London: Routledge, 1992), argues that John Lydus's early Byzantine antiquarian texts resisted Justinian's Christian Roman Empire.
cousin, was also a distinctly epistemological regime. 8 From Pliny the Elder down to John Lydus we possess antiquarian treatises that made claims to totalized mastery. 9 This Roman imperial "habit of compilation" had political overtones, 10 producing from its collected trivia and ephemera powerful images of Roman identity and authority.
11
Some of these sprawling antiquarian texts, like Aulus Gellius's Noctes atticae, lack any self-evident organizing principle. Indeed, their lack of a central argument-their lack of thesis-often repels modern readers. 12 It is incorrect, however, to say such texts lack order, as they are very clearly ordered by their authors. 13 This ability to bring even incoherent order to a mass of otherwise unconnected bits of knowledge reveals the political edge of Roman antiquarianism. These texts participated in an imperial way of knowing, made visible in their vastness and totalization.
14 To delve into such texts, and explore their orders of knowledge, is to contemplate the way empires thought and worked.
I suggest that we, as scholars of late antiquity, have not given due attention to this kind of antiquarian impulse in early Christian reading of the Bible. We prefer Origen's orderly, theoretical Bible, with its clear (if complex) philosophical skopos. 15 Antiquarianism is messier than philosophy, as Seneca the Younger scornfully noted, 16 and we have internalized such prejudices. 17 Yet what if the ancient Bible, like the Kitto Bible, was also an antiquarian Bible: stuffed with (seeming) irrelevancies, taken apart and reconstituted without any central argument, ordered but not orderly? To be sure, such a Bible would not be Origen's Bible; it would, however, be the Bible of Epiphanius of Salamis and, perhaps, a Bible that speaks to an early Christian imperial sense of knowing.
EPIPHANIUS AND HIS BIBLE
Epiphanius is a thoroughly reviled figure in modern scholarship: narrow, intransigent, prurient, and intolerant, prevaricating heresiologist and tireless controversialist. 19 Frank Williams, who has translated Epiphanius's best-known work (the Panarion) remarks: "Of all the church fathers, 20 (veneratio) , that heretics when they ruled considered how disgraced they would be if they persecuted such a man." the rivers are not "real," Epiphanius worries, then none of Genesis is real, but "the rest of the truth is myth and everything is allegorical (ἀλληγορεῖται τὰ πάντα)."
26 The narrative of Genesis is like a carefully laid out chain of dominoes: if one falls, the rest must fall as well, and salvation itself is lost. 27 Epiphanius must have found this argument compelling; it reappears in his Panarion 28 and again in his polemical anti-Origenist letter to Bishop John of Jerusalem decades later; there he claims not only to have "seen" the river of Gihon, but have "drunk" from the waters of the Euphrates.
29
As modern scholars point out, it is highly unlikely that Origen denied the existence, or potability, of the Euphrates River, or the existence of trees, sin, or bodily salvation. 30 So we imagine Epiphanius trapped in a simplistic (indeed, embarrassing) biblical literalism.
31 Yet Epiphanius was not some lone voice crying out in the wilderness against Origen. 32 While we may deride Epiphanius as simple-minded or uneducated he was-in his day and time-highly influential and sought out for his expertise.
33
If we take Epiphanius's biblical interpretation on its own terms, I suggest we find an alternative model of scriptural knowledge. A closer look at the chain of dominoes Epiphanius first lays out in the Ancoratus-from the rivers of paradise to the fall and redemption of humanity-reveals much more than inept, literalist bible-thumping. His initial salvo against Origenist allegory comes in the context of distinguishing the ways in which the Son can "see" the Father from the ways that prophets claimed to "see" God: not "allegorically" or "as if they were lying," but perhaps only partially, as when people say they have "seen the ocean," but (of course) have only seen it in part. 34 Here theological propositions pile upon geographic observations folded into doctrinal polemic. I summarize as briefly as I can: The reference to "allegory" recalls Origen's "fantasy" that Paradise does not exist on earth. Consideration of Paradise leads to discussion of "the image" in which Adam was created, which leads to assertion of Christ's uniqueness, which leads to discussion of Paradise and its rivers, which flows into a list of Adam's descendants all the way down to Joseph the "old widower" who cast lots to become Mary's guardian before she gave birth to Christ in the fortieth (or forty-second) year of Augustus's reign. This dating leads to a recitation of the number of years of the reign of every Roman emperor from Augustus down to the present day, "the ninetieth year after Diocletian, ten since Valentinian and Valens, six years of Gratian, in the third consulship of Gratian Augustus and the illustrious Equitius, in the second indiction." 35 The argument then twists back: Christ's incarnation is affirmed, as is Adam's creation as body-and-soul (here Epiphanius rejects Origen's understanding of the "tunics of skin" as allegory for the bodies granted to Adam and Eve after their fall). Origen's theology is condemned, along with other heretics: Gnostics, Valentinians, Manicheans, Marcionites, Arians, Anomoians, Sabellians, Pneumatomachoi, and Dimoirites. All of this-from the first discussion of "seeing God" to the condemnation of heresy-Epiphanius has squeezed into ten chapters of the Ancoratus.
36
A central theological core animates this meandering section of the Ancoratus: a defense of God's unity and humanity's dual nature. Yet how do we account for the list of emperors, the geographic details on the rivers of Eden, the list of Adam's descendants from Seth through Christ, and the (not quite coherent) collection of heresiarchs? As clear forensic argumentation, these ten chapters fall sadly short. Yet they do resonate with the aesthetics of antiquarian writing, which "prizes metaphor and associative drift, variety of content and arrangement." 37 sift and arrange the past. But they do so less as critics of power than as gay scientists luxuriating within it. The archive animates them. The radical possibility of reassembling different orders of things, different mots et choses, is for them only the radical possibility of being shot through with word-power and wielding the same among and against one's peers. 38 For an antiquarian, "the distinction between raw material and result can be indistinct." 39 The effect of Epiphanius's rhetoric is in the display of all the bits and pieces (les mots et choses), not in their careful arrangement according to rhetorical or philosophical principles.
When we look at Epiphanius through the lens of rhetoric and philosophy, we find bizarre appeals to literalism ("I have tasted the waters of the Euphrates!") and unexpected digressions, lists, numbers, and logical gaps. Yet we are also astounded at the sheer number of things Epiphanius can invoke in the course of an argument: geography, history, politics, doctrine, dates, names, citations, assertions, predictions. This aesthetic pattern of compilation and assemblage persists throughout Epiphanius's oeuvre and, I suggest, provides a means for understanding his approach to the Bible.
In the rest of this article I address Epiphanius's antiquarian Bible. First, I look at how the Bible in Epiphanius's two major surviving theological treatises, the Ancoratus and the Panarion, becomes one of many tools of antiquarian compilation, both a source of and an occasion for the display of recondite knowledge. Epiphanius disarticulates and distributes bits of biblical knowledge into the fabric of his theological treatises, and in turn embeds his esoterica into the biblical text. This display of a Bible that is fragmented yet unified creates a productive tension in Epiphanius's works. I then turn to Epiphanius's two surviving biblical treatises: a treatise On Weights and Measures and another On Gems. In these explicitly scriptural writings we see how Epiphanius's Bible becomes part of the thick network of imperial knowledge, disassembled and reaggregated in the composition of Christian culture.
THE BIBLE IN THE ANCORATUS AND PANARION
The Bible, of course, permeates Epiphanius's theological treatises, as we might expect from his opening statement to the Ancoratus. There he describes Scriptures as "the firm foundation (στερεὸν θεμέλιον) of the faith concerning the Father and Son and Holy Spirit and everything else about salvation in Christ." 40 In his biblical interpretation in these texts, Epiphanius deploys various interpretive tools, including figurative and allegorical interpretation. 41 In the Ancoratus, Epiphanius is particularly fond of stringing together theological proof-texts. 42 To be sure, this tendency to disaggregate and reassemble the Bible into chains of proof-texts is not unique to Epiphanius. 43 Indeed, in the Panarion he complains that Origen "slathers on proof-texts (μαρτυρίας) according to his own opinion, not how they really are or are perceived." 44 Within the larger framework of Epiphanius's hermeneutical style, however, we might see such proof-texting differently: as part and parcel of Roman literary antiquarian aesthetics. 45 Throughout his theological treatises, Epiphanius treats the Bible as an occasion for historical and geographic antiquarian expansions. To take one example: A defense of God's benevolence in the Ancoratus leads Epi phanius to count out the 430 years from Abraham to Moses, in order to prove that the "spoiling of the Egyptians" was no more than the Israelites collecting their just wages. 46 On something of an antiquarian roll, Epi phanius defends the Israelite seizure of land from the Canaanites, which entails his listing the 137 distinct lands of the world (and 39 islands) according to their descent from the sons of Noah, as well as the generations from the flood to the fall of Jericho.
47 From a rhetorical perspective, the lists of 48. Chin, Grammar and Christianity, 34-35 and 73, explains how lists function to suggest unity, completeness, community, and control.
49. Murphy, Pliny, 154-64, evokes the parallel of the triumphal processionwhich also integrates land, spolia, and knowledge in a procession before the viewer: "The world is summoned up and sent on a slow procession, name by name, under the scrutiny of its ruler" (164). . The hill is not shaped like a skull, nor is it set high up (like the head on a body), as several hills nearby stand even higher.
53. Epiphanius, Panarion 47.2.8 (GCS 31:218). 54. Epiphanius, Panarion 64.5.5 (GCS 31:414); Epiphanius continues: "for the doctrines he made, about faith and higher interpretation, he is found to be the weirdest (ἀτοπώτατος) of all those who came before and after him!" names of people and places at best distracts from his main topic (God's benevolence); as a performance of arcane knowledge, extracted and collected and displayed, however, it is exemplary. 48 Likewise, Epiphanius's Bible allows for displays of recondite topographic and ethnographic knowledge; this rhetorical move from text to material remains is also a common trope of antiquarian literature, linking the imperial acquisitions of knowledge and territory more tightly together. 49 Against the Jewish sect of the Nasareans, Epiphanius explains that the sites of Genesis (including Noah's ark) can still be viewed today, and that the Egyptians still "smear their lambs" with "red lead," even though they don't remember why. 50 When Tatian denies the salvation of Adam, 51 Epiphanius feels compelled to explain that Golgotha (the place of the skull) must be Adam's burial site, based on his comparative knowledge of hills in the vicinity of Jerusalem.
52 Cultural details also abound: while refuting the teetotaling Encratites, Epiphanius explains what Esau's "porridge" was likely made of. 53 Clearly Epiphanius finds such (seeming) ephemera materially significant. Even Epiphanius's arch-heretic Origen is to be admired for his antiquarian displays ("for what he said . . . on customs and the natures of animals and other things, a modest report is given about him"). 54 Had Origen not left the genial field of "customs and animals" and drifted into doctrinal speculation, he might not have drawn the antiquarian's wrath.
Epiphanius's mastery of biblical trivia leads him into seemingly pointless digressions in his heresiological refutations. While noting that the heresiarch Basilides immigrated to Egypt, to "the nome of Saites," Epiphan ius interjects: For the Egyptians call the neighborhood or environs of each city a "nome." You may find even this of use to you, scholarly reader (ϕιλολόγε), for love of learning and clarity (πρὸς ϕιλομάθειαν καὶ σαϕήνειαν), as a pious confirmation and explanation of the points of sacred Scripture that cast some into confusion on account of inexperience. Whenever in the holy prophet Isaiah you find it written about the "nomes" of Egyptian cities, like Tanis or Memphis, or the "nome" of Bubastis, it signifies the perimeter of the city in question. And there, let it be translated for you for the sake of the love of learning (ϕιλομαθείας ἕνεκεν)! 55 Epiphanius's tone here is both instructional and condescending, the tone of the polymathic antiquarian, for whom every bit of knowledge is both relevant and in need of explanation.
Not only does the Bible provide Epiphanius with multiple opportunities for antiquarian display, but in his theological treatises the Bible itself is an object of antiquarian contemplation. As an antiquarian object, Epiphanius's Bible straddles a curious boundary between integral whole and fragmented parts. Although Epiphanius frequently chastises heretics for disregarding the Bible's integrity, 56 he is himself willing to disrupt Biblical coherence in the name of antiquarian research. We see this contradictory treatment of the antiquarian Bible in Epiphanius's attitudes toward canon. In his chapter on "Judaism" in the Panarion, he lists the Old Testament canon in full, 57 Epiphanius's antiquarian mentality reconciles his dedication to canonical boundaries with his willingness to incorporate noncanonical works. On the one hand, Epiphanius's discussions of canon are themselves an antiquarian device: another authoritative list he can rattle off in the service of knowledgeable display. 63 We learn about the Hebrew numbering of the Old Testament and, in another place, the Hebrew names of the books of the Pentateuch. 64 Yet when it suits Epiphanius's theological interests, a parable from the Apocryphon of Ezekiel or a beatitude from the Acts of Thecla will suit. Likewise, Epiphanius's antiquarian interests will allow him to refer as unproblematically to pseudepigraphic texts as to Scripture: What was the name of Seth's wife? When did idolatry begin? Where is Noah's ark? If these answers can't be found in Genesis, they may be found in Jubilees.
Much like Origen, Epiphanius also evinces interest in the textual integrity of the Bible and its translation history. He chastises heretics for "mutilating" or altering the biblical text. 65 Yet his own display of linguistic prowess often has the paradoxical effect of splitting and dislocating the Bible's textual cohesion. Epiphanius insists on the singular primacy of the Septuagint, but the heresiologist celebrated as pentaglo | ssos authoritatively cites the Hebrew and multiple Greek versions. 66 His antiquarian display of Hebrew serves his heresiological ends. He mocks the Nicolaitans and Gnostics for mistaking Hebrew phrases for proper names, and then worshipping them as gods. 67 In one instance he lists and translates ten Hebrew names for God used in the Old Testament. 68 Many of these translations are incorrect, but this is to be expected in antiquarian etymology, which was more interested in the "force" (δύναμις) of a word than its precise linguistic origins. 69 Close 
Given his own likely use of Origen's Hexapla, 74 and his praise for Origen's text critical work, 75 we might be surprised to find Epiphanius balking at Origen's citation of multiple Greek translations: "Next he says, 'Theodotion, Aquila, and Symmachus agree'-he is fond of using the versions to astonish (ϕαντάζειν)!" 76 It is a curious statement from Epiphanius, who not only praised Origen's textual prowess but is himself fond of citing multiple versions of a biblical passage primarily, it seems, for effect. This ploy too is common to the antiquarian: the offended accusation of pedantry leveled even in the middle of the most pedantic of texts.
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Even as his own antiquarian interventions disrupted the surface of the biblical text, Epiphanius remained above all committed to the absolute continuity of scriptural truth. The Bible must signify consistently and coherently across the entire sacred canon. Yet, ironically, Epiphanius's own antiquarian sensibilities often serve to disrupt a sense of biblical flow and continuity even as he argues for it. We can see how his digressive tendencies disrupt biblical coherence when Epiphanius attempts to reconcile and harmonize the gospel accounts of Jesus' life, particularly in his chapter against the so-called Alogi. 78 These heretics reject the writings of John-the gospel and Revelation-"because his books do not agree with the other apostles." 79 Epiphanius launches into an exhaustive discussion of the agreement between the four gospels, particularly the historical circumstances under which each evangelist operated, even providing details not evident from the text. 80 especially novel, although he certainly scores some points for thoroughness: his chapter on the Alogi (a "heresy" constituted almost entirely by a single canonical quirk) is one of the longer in the Panarion.
Part of the length is due to the numerous digressions and interruptions. When Epiphanius notes that "the Savior was born during the forty-second year of the Roman emperor Augustus," a veritable mini-treatise on calendars, dates, and Christian festivals ensues: pagan festivals, consul-lists, and Christ's birth according to ten different calendars (Roman, Egyptian, Syrian, Cypriot, Paphian, Arabian, Macedonian, Cappadocian, Athenian, and Hebrew). We might ask which is foreground and which is background: Is the invocation of biblical harmony merely an excuse to discuss arcane calendars and pagan festivals, or do the antiquarian details function as footnotes or cross-references in support of the larger biblical argument? Antiquarian literature resists this kind of textual hierarchalization. Biblical passages, lists of consuls, calendrical trivia, theological argument are all flattened into a potentially endless display of totalizing knowledge.
When we look at the ways Epiphanius invokes, defines, explains, and even disrupts the Christian Bible in his theological treatises, we see a consistent pattern. Not only is the Bible a source of antiquarian knowledge (lists of names, histories, peoples, and places), it is also an object of antiquarian thinking: disaggregated and supplemented and reassembled with bits of historical, linguistic, and ethnographic knowledge. The result (Biblical coherence, Christian orthodoxy) and the process (antiquarian exegesis) cannot be separated out, but together form the nexus of Epiphanius's imperial Christian culture. commentary in the traditional sense: Epiphanius does not move, verse by verse, through a book of the Bible, providing commentary as he proceeds. Both texts bear the obvious mark of antiquarianism: comprehensive lists, definitions and etymologies, historical and ethnographic trivia, tangential anecdotes, and folklore. Both texts are also very much about the Bible. In the first treatise, On Weight and Measures, the Bible is configured as a source of antiquarian knowledge, supplementing and in some sense displacing classical knowledge; in the second treatise, On Gems, the Bible becomes a receptacle for, and a reconfiguration of, classical antiquarian knowledge. Taken together, we see the Bible becoming the complex surface upon which an antiquarian bishop might reimagine the contours of Christian culture.
THE BIBLE IN DE MENSURIS ET PONDERIBUS AND DE XII GEMMIS

On Weights and Measures
The treatise De mensuris et ponderibus survives in Greek fragments and a more complete Syriac version. According to a preface appended to the Syriac translation, Epiphanius composed the treatise following the request of a Persian priest he met at the court in Constantinople: "he devoted himself to the task of collecting from all the divine Scriptures and a multitude of histories."
82 Whether this story is authentic is unknowable, but the image of a Christian bishop importing and exporting biblical knowledge in the imperial capital is, nonetheless, evocative. On the one hand, the use of the Bible as a primary source of historical authority-on all manner of natural and cultural phenomena, as we shall see-calls into question the naturalized authority of the Roman Empire. On the other hand, Epiphanius, the authoritative orthodox bishop in the imperial capital, by re-presenting this ancient wisdom, produces a new, Christianized empire.
While the treatise is preserved as "On Weights and Measures," perhaps a better title might be "On the Parts of the Bible." The treatise actually begins on the surface of Epiphanius's biblical text, in a discussion of punctuation and diacritical marks. After listing the marks of Greek punctuation, Epiphanius explains the text critical marks in his manuscript. 83 The asterisk, obelus, lemniscus, and hypolemniscus all indicate places where the Septuagint differs from other Hebrew and Greek versions. He gives not only examples of the use of each, but even history and etymology. 84 The discussion of the obelus is especially detailed and digressive. Epiphanius notes that the obelus indicates words included in the Septuagint but not in other Greek versions. This observation leads him to explain how the seventy-two translators of the Septuagint worked: in pairs, in thirty-six cells, each pair receiving one book at a time. How many books were there? Twenty-seven, "but twenty-two when counted according to the letters of the alphabet of the Hebrews."
85 How can there be twenty-seven and twenty-two? Just as five of the twenty-two Hebrew letters have two forms (medial and final), so five books are joined to companion volumes in the canon. What are the books of that canon? There are "four pentateuchs" and two leftover books, which Epiphanius lists in order, followed by the two books of Wisdom. But the book of Psalms is also a Pentateuch, since it is divided into five sections (Epiphanius precisely notes where the breaks take place). And these are the books the seventy-two translated, while the king of Egypt supervised, and their translations were in perfect accord. To conclude his discussion of the asterisk and obelus, Epiphanius introduces Origen's construction of the Hexapla-"if only other things he had done as well!" 86 -and, finally, moves on to the third diacritical mark, the lemniscus.
The obelus contains multitudes: information historical, geographic, linguistic, numerological, literary, and ethnographic. The rest of this section on the marks of punctuation-indeed, the rest of the treatise as a whole-is similarly expansive, marked by the antiquarian's "associative drift." 87 It is not accurate to say it is unorganized or disorderly: everything returns, eventually, to the main topic at hand (the parts of the Bible). Yet from the outset the text of the Bible has been disrupted. Shadows of other versions, missing words, extra phrases, alternate translations now hover over Epiphanius's Bible: already the unitary Bible is visible also in its disaggregate parts. 88 The unity of the Bible is also shadowed and interrupted by the flow of history. As Epiphanius moves on to describe the history of the major translations of the Old Testament-from the Septuagint to the later Greek versions and the creation of the Hexapla-he also provides a running chronology of the monarchs in whose reigns the translations took place, listing all of the Ptolemies (from Ptolemy I to Cleopatra) and the Roman emperors (from Augustus down to his own day). 89 This careful listing of all Egyptian and Roman rulers is surely more than a simple chronological correlation requires. It is, in fact, not particularly useful as a historical device, as the lists of translators and emperors become difficult to disentangle. The flow of empire seems to be subordinated to the traditions of the Bible: emperors (indeed, entire empires) pass in between the work of biblical translators, collators, and interpreters. Yet the work of biblical transmission is, at every step, enabled by empire. Ultimately, in this first section, Empire and Bible are flattened into each other-even as both remain, of course, controlled by the hand of the bishop.
Epiphanius then proceeds to list and describe all manner of measurements found in the entire Bible: measure of volume, 90 weight, 91 "local measures" not in the Bible, 92 and area measures. 93 Some descriptions are brief and occasion little commentary: the "handful" of 1 Kings 17.12, Epiphanius remarks, is "simple and known to all." 94 More often Epiphanius provides some basic etymology and equivalencies, where available, as in this example:
The bath (βάδον; bâdâ), so called, is also from the Hebrew language, the oil press being synonymously called bith, for bath means "oil press." It consists of 50 xestai, and is the measure of the craft of the oil press. The mnasis and medimnos are taken, I think, from the language of the Romans, for in that language medium is interpreted "middle." The mnasis, however, is used as a measure among the Cyprians and other people; and it is 10 modii of wheat or barley by the modius of 17 xestai among the Cyprians. But the medimnos varies among the Cyprians; for the people of Salamis, that is to 95 .] ), where the "four xestai" of the stamnos lead from a recitation of "fours" (books in the Ark, rivers of Eden, quarters of the world, seasons, night watches, times for prayer, creatures representing the gospels), to an interpretation of the stamnos (which contained the manna) as the Virgin Mary (also an Ark containing God's Word).
say, of Constantia, have a medimnos of five modii, while those of Paphos and the Sicilians measure it as 4½ modii.
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Multiple forms of measurement collide here, in multiple languages. The bath is mentioned in only two prophetic passages (Isa 5.10 and Ezek 45.10-14), but seems to be equated here (or merely compared?) by Epi phan ius with the contemporary dry measurements of mnasis and medimnos, which he then explains in their particular linguistic and geographic contexts. Various systems of measurement (including "Roman") are thereby subordinated to an esoteric biblical term.
In his discussion of the modius, which follows soon after, we see most clearly how Epiphanius corrals arcane expertise to place imperial power and biblical knowledge in a tensile relationship. First, he asserts that the term modius comes from the Hebrew word for "confession";
96 the sacred measurement of the modius stands for the benevolent acts of God in creation and throughout sacred history. Epiphanius knows this because the "just" modius-that is, the correct modius indicated by the Old Testament-contains exactly twenty-two xestai, which figuratively indicate: the twenty-two acts of God during the seven days of creation; the twenty-two "heads of the people" from Adam to Jacob; the twenty-two letters of the Hebrew alphabet; and the twenty-two books of the Old Testament. Each of these is listed in turn, and the books of the Bible (a fitting culmination for this series of lists) are recorded with their Greek and Hebrew names. 97 Epiphanius has concocted a numerical and figurative interpretation of the modius that connects sacred history, divine order, and the form of the Hebrew Bible, a tour de force even Origen would likely appreciate.
98 His figurative exegesis is also thoroughly antiquarian, thick with historical, textual, and linguistic detail. What's more, Epiphanius has also subordinated imperial order to his antiquarian parade:
Also among the Romans, it happens that the measure is called by a similar name, modium (μοδίουμ); just as among the Hebrews a child is admonished to "learn aleph" and among the Greeks it happens to be called "to seek to make alpha" (τὸ ἀλϕεῖν ζητεῖν). Whence it has come to be known that from the Hebrew it has been transferred to other languages. 99 Most readers (ancient and modern), especially those who know Latin, would likely find Epiphanius's etymology suspicious. Yet as I noted above, specious etymology is par for the antiquarian course, indicating not so much a lack of scientific linguistic rigor but rather the cultural priorities of the etymologue. 100 The effect of this etymological sleight of hand here seems to be to displace Greece and Rome in favor of "ancient" Hebrew wisdom. Yet, at the same time, this ancient Hebrew modius, and the deeper biblical wisdom it symbolizes, belong to Greece and Rome, just like the Hebrew aleph has been transformed into the Greek alpha, the base unit of literary knowledge. Epiphanius, the Greco-Roman bishop learned in Hebrew, embodies and masters this cultural and historical tension.
The discussion of weights provides endless opportunities for antiquarian display as Epiphanius converts talents into lepta into staters into shekels. From weights and land measures Epiphanius moves, somewhat inexplicably, to a discussion of biblical places, mainly drawn from Eusebius's Onomastikon. 101 Tired of place-names (apparently), Epiphanius suddenly begins to zoom outward: he describes "the four quarters of the world," that is, the origins of the terms for the cardinal directions. 102 The final chapters become increasingly disjointed: from the four winds to the borders of Palestine to the major constellations to the types of mountains, hills, and ridges, until finally Epiphanius peters out: "Here we arrive at the end of our writing for you."
103 Has the elderly bishop lost his train of thought, and begun merely piling on bits of wisdom connected-even at some remove-to the pages of Scripture? Is the transmitter or translator of the treatise at fault, inserting pages out of order, forgetting to copy out segues, losing track of the original text? Any of these explanations are possible, of course, but all derive from the simple fact that the text itself is only ever loosely held together by Epiphanius's antiquarian disposition. There is no argument, thesis, or even scriptural order structuring these mots et choses, only the mind of the author. Antiquarian literature is, by nature, a constellation of fragments loosely and contingently united: here, at the deteriorating end of Epiphanius's biblical treatise, we sense how truly fragile the masterful collection of knowledge can be.
On Gems
Epiphanius's treatise On Gems is his most antiquarian and his most thoroughly scriptural-indeed, we see how fully the two impulses are intertwined in Epiphanius's interpretive process. 104 This treatise, like all of his other extant writings, was composed at the request of a fellow ecclesiastic, to explain the meanings of the twelve gems set into the high priest's breastplate (Exod 28.15-21). 105 The image of the breastplate with shining gems inset, with names then etched into those gems, provides a rather apt image for the treatise itself. Like the breastplate, the treatise becomes a framework into which Epiphanius can insert an array of bits of knowledge, inscribed with biblical information. Like so much of Epiphanius's biblical interpretation, the treatise as a whole is marked by associative leaps and long, meandering digressions.
Drawing on the classical tradition of lapidarian literature, 106 Epi phanius begins by explaining the origins and properties of the twelve stones found on the high priest's breastplate. He describes each stone's physical properties, usually comparing it to other, similar stones. Epiphanius also surveys each stone's medicinal or alchemical uses. Sardion has "healing power"; 107 topaz "has a beneficial working in disorders of the eyes"; 108 sapphire "heals scabs, swellings, and tumors"; 109 those who look upon amethyst "become drunk and are cognizant beforehand of winter and rain." 110 Other bits of esoteric knowledge appear, textual as well as naturalist: we hear of the time Nero painted a mountainside green and how ligure is harvested from a bottomless abyss by eagles devouring carrion. 111 We learn that Aquila does not translate "emerald" the same as the Septuagint, 112 and that the river Pishon, which flows from Eden, is the source of the stone chalcedony. 113 Next Epiphanius turns to spiritual interpretations of the stones, matching up sons of Jacob with the stones onto which their names are etched. Epiphanius goes by birth order, assigning each son in turn to a stone based on his age (Reuben first, Benjamin last). 114 He also finds more significant reasons to attach a son of Jacob to a particular stone. Sometimes the properties of the stone are related (even tangentially) to qualities of a son of Jacob. For instance, sardion comes from Babylon; at Babylon, the Tower was built that led to the "first division" of the family of humanity; Reuben by his "passions" had a "divided mind" and was cursed by his father. Sardion also heals with its dust; likewise, Reuben "healed" his sins when he intervened to save Joseph's life from his brothers. 115 The tribe of Asher "was acquainted with work and labor on the land," and the color of agate is yellow and tawny, "the color of the earth." Of course, "tawny" is also the color of a lion, a royal animal, befitting the son of Jacob whose name means "riches."
116 Even the tribal allotments of the sons are rele- vant: Zebulon's allotment is "near the sea" and "there come to him all the riches of the sea," including the bloodstone, which comes "on ships" from "remote districts."
117
While Epiphanius frequently returns to certain passages having to do with Jacob's sons-the blessing of Jacob (Gen 49), the allotment of tribal lands (Num 2, Josh 13-19), Moses' farewell speech (Deut 33)-he also ranges far and wide across the biblical canon, creating connections between passages based on his own antiquarian expertise. After a long, digressive discussion of the bloodstone, Epiphanius reflects upon the gem's intertextuality:
Let us now look at Zebulon, who is inscribed upon the gem bloodstone. The lot of the heritage of Zebulon was Nazareth, where there was graciously given to the Virgin the conception of our Lord Jesus Christ, like to whom is the gem bloodstone. On it is inscribed the name of Zebulon, who had many riches from the sea. Truly, gifts were offered from all the quarters of heaven to our Lord Jesus Christ, who himself is the precious cornerstone and heals all wounds and ailments.
118
From the Old Testament tribal allotments to the annunciation, from the "riches" of Zebulon to the gifts of the magi, from the rejected cornerstone to the stone that heals wounds, visible and invisible, Epiphanius tangles together threads of natural and biblical wisdom into a great knot of learning.
Several of Epiphanius's spiritual interpretations of the stones permit him to reflect upon the interconnectedness of the Bible's diverse components. In discussing the jacinth, Epiphanius ranges from Isaiah to the dual natures of Christ, the biblical river Pishon, the prophet Nahum, and the "saints" Moses, Elijah, and Stephen. 119 The stone ligure similarly conjures up a bewildering host of biblical characters, connected to each other by multiple associations. 120 First geographic: Because the ligure is assigned the name of Gad on the priestly breastplate, Epiphanius calls to mind the territory of Gilead (near the tribal lands of Gad), and so naturally thinks of Elijah, as well as other priestly figures associated with the area (Abiathar, Samuel, and Eli).
121 Next, mineralogical: Because the stone is resistant to fire, it evokes Elijah again, who rode to heaven in a fiery chariot and, before that, called down fire upon the altar on Mount Carmel. 122 Now we are thinking of holy biblical figures resistant to fire: so we also speak of the "three youths" in the book of Daniel who survived the furnace, and, for good measure, Thecla, who also survived her own fiery punishment.
123
After getting briefly lost in a digression on the story of Susanna and the elders, 124 Epiphanius returns to the medical properties of the ligure: this greenish, glowing stone eases conception and birth. How fitting it should be attached to Gad, who was born from Leah's maidservant Zilpah but reared with the other sons of Jacob. Now we are thinking of the blessing of children, which has been secured by other prophets: Elijah (a third time), who restored the widow's son to her (1 Kgs 17.17-23), as did Elisha (2 Kgs 4.18-37), who additionally blessed the waters of Jericho with "fruitfulness" (2 Kgs 2.19-23). The life-giving power of the ligure is brought forward into the time of the New Testament, as well, for the apostles "give birth" to the pagans who convert to Christianity. 125 Several stones are linked, through historical, mineralogical, and allegorical association to figures from both the Old and New Testaments. Topaz, the stone of Simeon, is associated with commercial trickery and betrayal, and so evokes (in a somewhat confused manner) Judas Iscariot and his betrayal of Christ. 126 The bright, shining emerald is the stone of Levi and also of "priestly" John the Baptist. 127 The onyx, the stone of Benjamin, also represents Paul, "of the tribe of Benjamin," last of the apostles to be called. One function of this thick intertextuality is, of course, to emphasize the harmony and unity of the Bible. The particular mode of intertextuality at play in Epiphanius's commentary, however-knotty with interruptions, associations, and digressions-has a flip-side, as well. To see these passages knitted together through the interpretation of the stones is also to become aware of the ways in which the Scriptures are multiple and disjoined. The antiquarian Bible is harmonious and unitary only insofar as the antiquarian himself holds it together, and therefore also liable to dissolution in the wrong hands.
The final section of the treatise is itself a meditation on the multiple ways the Bible is prone to reconfiguration and reordering. Returning to the original question that seems to impel the treatise-which names of Jacob's sons are inscribed on which stones, and why?-Epiphanius decides to examine fourteen places where the sons of Jacob are listed (thirteen in the Hebrew Bible, one in Revelation) and considers whether any of these orderings suit the stones better than the ordering he has chosen. After listing the various passages, he considers whether their orderings are appropriate to the order of stones on the breastplate. 128 Epiphanius finds all of the other orderings lacking for a variety of reasons: this one is missing Simeon, that one joins two sons together, this one lists Joseph's sons instead of Joseph, that one leaves no place for Levi at all.
129
This orderly meditation on ordering is supremely antiquarian: it adds nothing substantive to Epiphanius's discussion of the stones and the sons of Jacob; it exists purely for edification, a display of Epiphanius's bounty of knowledge. It demonstrates the multifarious ways in which the Bible can be dissected and re-indexed. It also gives Epiphanius an opportunity for his final digression, which comes in his discussion of the eleventh ordering of the sons of Israel. Moses had commanded the tribes of Israel to divide themselves upon entering into the Land, with six tribes on Mount Gerizim and six tribes on Mount Ebal (Deut 27.12-13). 130 Epiphanius describes the location of these two mountains ("over against Jericho on the eastern side near Gilgal" 131 ) and then remarks that "certain people . . . think that Mount Gerizim is elsewhere."
132 These "certain people," he goes on to explain, are the Samaritans, who believe that Mount Gerizim is located near Shechem ("now called Neapolis").
Suddenly, we find ourselves the midst of a history and ethnography of the Samaritans, stitched together out of bits and pieces already recounted by Epiphanius in the Panarion. 133 142. Chin, Grammar and Christianity, 170, on "subjective disassembly and reconstitution." juxtaposition a snapshot of "Christianity" that encompasses all aspects of life but still remains atomized and prone to rearrangement.
CONCLUSIONS: THE JEWELED BIBLE
When classicist Michael Roberts wrote about the "jeweled style" in late antiquity, he too began with a late-ancient contemplation of the jeweled breastplate of Aaron, as both example and metaphor. 140 For Roberts, these verses on jewels signaled a particular poetic sensibility in late antiquity, one that emphasized variation, arrangement, and pattern over simple artistic sense and meaning. The work of the poet, visible in the dazzling juxtaposition of elements, comes ostentatiously into view, for it is only the poet's art that holds these "jewels" together. Roberts's insight into this "aesthetics of discontinuity" has been drawn productively in the study of late-ancient Christianity by Patricia Cox Miller and Catherine Chin. 141 I, too, find many significant resonances with the antiquarian aesthetic I have been investigating here: the highly visible assemblage, the privileging of learned display over rhetorical or philosophical theory, the way these variegated parts-without losing their "partness"-create a new and unitary cultural entity ("Christianity").
142
The Bible that emerges from Epiphanius's interpretation partakes in this discontinuous-yet-unifying aesthetic, drawing on the imperial Roman tradition of antiquarian erudition. His Bible is unwieldy: its surface has become wrinkly with handling, bumpy, clotted, weighed down with innumerable bits of information stuck between its lines, like so many etchings slotted into a grangerized book. It is full of lists, dates, highly tangential (if not, indeed, irrelevant) data and assertions, and it doesn't seem to lead us anywhere concrete. It is not how we imagine the intellectual, philosophical Bible of the great minds of early Christianity: smooth, untangled, heavy with meaning, certainly, but clear, bright, and continuous. That is,
